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PART ONE 


CORPUS. THE LANGUAGE OF POWER, THE POWER OF 
THE LANGUAGE 


1 
THE ISLAND AS A METAPHOR 
(An unpublished speech by the late Pasolini) 


It was a splendid evening, that of 6 September 1975 at the National 
Festival of Unity, in the Cascine park in Florence. On the book shelves 
there were copies of the critical edition of Gramsci's prison notebooks 
published by Einaudi edited by Valentino Gerratana and an immense crowd 
of young people was gathering to witness the important event of the 
evening: a debate between Cesare Luporini, famous philosopher with whom 
I had studied at the Florentine University and with whom I had become 
friends in the meantime, and Pier Paolo Pasolini. I have a vivid memory of 
that evening and of the discussion, which for me represented a return to the 
Florentine political-intellectual climate after five years spent at the 
University of Frankfurt. Every moment of the debate remained imprinted in 
my memory, also because it was my first and only meeting with Pasolini. I 
had never had the opportunity to meet him in person, although we had 
several friends in common: from Giuseppe and Bernardo Bertolucci (my 
first fellow student in Florence), to Laura Betti, Silvana and Fabio Mauri, 
Gianni Borgna (the youngest of his students) and various others. Over the 
years, I have retraced the moments of that event, marveling at not finding 
any video or written or oral transcripts. Only recently did I happily come 
across a partial and fragmentary reprint of Pasolini's speech, posted on the 
blog of my old friend Francesco Cataluccio. It seems important to me to 
report in full the recording of this speech, which Cataluccio defines as 
"apocalyptic and provocative", because it is the last public speech held by 
Pasolini, less than two months after his assassination. A speech in which all 


the leitmotifs that had characterized the last phase of his work and his 
commitment are re-proposed, reformulated and partly revised. 
Let's listen to it: 


[...] in this which, it seems to me, is configured a bit like a debate, instead of initially 
intervening by saying some things which in my opinion are absolute or represent a coherent and 
complete discussion, I would like to submit precisely to your possibility of criticism and to your 
possibility of intervention, rather than a straight speech, a dramatic speech, rather than a series of 
observations, a contradiction. A contradiction that is in my way of judging, of analyzing the 
reality that surrounds me, therefore including young people. For a long time I have been saying 
that Italian society, and when I talk about Italian society mind you I always mean above all the 
world of young people, is homologated, is becoming homologated [...]. The various particular 
cultures, the various regional universes, which represent the real cultures, the pluralism on which 
Italy has always been founded [...] are being destroyed. I have been repeating for a long time that 
this standardization so far appears to be destructive. Its first quality is that of destroying ways of 
being, qualities of life, what I call values, and therefore behaviors. I have been talking for a long 
time about a new power, which is no longer the clerical-fascist power, it is no longer the power of 
a Franco [...]. It is a new power, which probably has not yet been well defined, and which in 
reality I would identify with a new mode of production [...]. At this point, since I am not a land 
surveyor, and indeed being an amateur as far as political economy is concerned, I would be very 
happy if some of you would intervene, precisely in this detail of my speech, that is, the 
identification of the new power with a new mode of production. This new way of production is 
characterized, in my opinion, by three elements: large quantities, the superfluous and hedonistic 
ideology. That is, today it is produced in enormous quantities, as it has never been produced in 
any era of human history. This means that between today and the rest of human history there is a 
leap in quality. If nothing else in the enormous quantity of products, and you can see how at this 
point quantity becomes quality. The second characterizing element of the new mode of 
production is the superfluous. In fact, what characterizes the wave of well-being that has invaded 
Italy, radically transforming it, is made up above all of superfluous goods. I'll take just one 
example, in my clumsiness as a man of letters who is not a land surveyor at all [...]. Let's take the 
car; for a certain period the car may have been considered a necessary good, not a superfluous 
good, because it served to unite the north to the south, it served to unite the two distant 
workplaces, etc. etc.... At a certain moment the car became it is transformed into a superfluous 
good, that is, it is used to go from home to the office, it responds to the sole respectability of 
opening a bus, or above all to go on weekends like picnics, that's it [...]. The third characterizing 
element is the hedonic function. That is, the only value proposed by consumerism is hedoné, 
pleasure. The pleasure of consuming. Being happy as consumers. This is the still unarticulated, 
still perhaps unconscious, still undefined ideology of this new Power which consists in the new 
mode of production. Therefore, this new Power or new way of production has homologated, that 
is, practically unified Italy for the first time. You will perhaps accuse me of being an Italianist, of 
being somewhat obtusely closed within the Italian sphere. Yes, perhaps you are right, but 
unfortunately Italy represents a very particular case, and therefore it also seems right to focus our 
analysis on Italy, as Italianists, as people who deal with the Italian problem. In fact, the large 
European capitalist countries have had at least three other national unifications; they had 
monarchical unification, not to mention the unification due to the Reformation, to Luther; they 
had the unification of the bourgeois revolution, and sorry if that's not much, and then above all 


they had the great unification of the first industrial revolution. Italy did not have all these 
unifications, it reached the 1960s absolutely disunited. Italian unification is a purely military and 
bureaucratic unification, in which clerical-fascism, 1.e. a violent centralization of power, had the 
opportunity to assert itself. Clerico-fascism which did not unite Italians at all, Sicilian remained 
Sicilian, Piedmontese remained Piedmontese, particular cultures remained particular cultures. 
There was no union in Italy. The first true Italian unification is precisely this new power, that is, 
this new production that characterizes the civilization of consumption. All this currently 
happened above all on an existential and unconscious level, in my opinion; that is, the political 
choices of Italians are the classic ones, the ones we have had for thirty years now. There are those 
who choose the communist party, those who choose the socialist party, those who choose the 
fascist party, etc. etc. The choice in consciousness is well differentiated, but underground a kind 
of clear ground has been formed, of common ground, leveled and homologated, on an existential 
level precisely, due to this new power, which imposes its hedonistic ideology. Hedonistic 
ideology which, needless to say, I consider frightening, I consider atrocious, stupid and vulgar. 
Well, this is the first part of my speech. This is where the dramatic moment comes in, the 
moment I bring to your attention. Having said all this, second surprise [...]. Then there is that 
aspect that is typical of the story [...]. I happened to be at the festival last year in Bologna, or I 
come to the Unita festival here in Florence, and I realize that everything I said and repeated here, 
it seems very logical to me, continues to seem very logical to me [...] ]. And this is precisely 
where the contradiction lies [...]. Here, everything is violently contradicted. It is contradicted by a 
reality, that is, by the reality of at least those who voted, or better yet are members of the 
communist party, or took part in the Unity festival [...]. Which made me write that in reality the 
communist party is a kind of country within a country, a kind of clean and moral country in a 
dirty and deeply corrupt and immoral country. This is the impression, it is an almost miraculous 
apparition of a reality which, in the general context of the Italian reality, struck me as surprising, 
and which IJ have naturally always followed and been close to the working class, the poor, and 
you don't frequent and don't even know the Italian bourgeoisie or petty bourgeoisie well [...]. 
This phrase of mine, country within the country, clean country in the dirty country, is a phrase, I 
repeat, which is little more than an impression, it is almost a verse, a poetic thing [...]. And, 
naturally, as such it has lent itself to misunderstandings [...]. It has been said that with this I am 
somehow detaching and alienating the communist party, and therefore the enormous mass of its 
voters and members, from the Italian reality, etc., etc. Well, I think that there is some truth in this 
sentence of mine, and as always in the truth there is good and there is evil [...]. In what sense is 
there evil in this truth, in this sentence, in this statement of mine. In a sense, I think, perhaps 
unexpected, the fact for example that the communist party and the mass of its members, and its 
voters, who represent the healthy part of the nation, in a certain sense accentuates the rift that 
exists between north and south. This communist country is found mainly in the north, almost 
above the Gothic line I would say [...]. It is clear that this is neither the intention of any of us, nor 
of the party leaders, nor of the party members. It is a phenomenon, a fact in itself that I would 
like to note and analyze and bring to your attention. This other Italy [...] [the recording stops 
here, which resumes a little later, ed.] political politics, a politics with profoundly moral and 
moralistic connotations; so let's limit ourselves to saying: we need to administer well and 
honestly, and not by ruthlessly analyzing a political situation in which we can then intervene and 
govern [...]. These are the dangers you were talking about [there was a question, ed.]. As for the 
positive moment, and enormously positive, that there is in this sentence, I won't dwell on it 
because we understand each other straight away, I don't need to express it, it's a feeling, and we 
all share this feeling here. It is a feeling of vitality, which is why we are here to discuss [...]. The 
last positive element, on which I would like to conclude, is the young people, and here perhaps it 


is best to connect in part with what Luporini said [...]. While in the analysis with which I began, 
what traumatized me, gave me profound pain, such despondency that I began with it that I 
wanted to leave Italy, was precisely the observation of those phenomena that I told you about 
before in young people. I was referring above all to where I live, i.e. in the centre-south, which 
appeared to me to be full of degraded phenomena, and in fact they are; degraded by the consumer 
society, by consumerist anxiety, brutalized, made violent, criminal for all this [...] what has 
always seemed terrifying to me in Italian youth. In this terrifying picture, there is evidently an 
exception, an exception of individuals, an exception of groups, there were radical groups, there 
are some socialists, there are left-wing Catholics, of course, and then above all individuals, 
because an individual is always free to be himself, to move, to go beyond social, political and 
historical determinations [...]. It can be saved in the exception even by involving large masses of 
young people, for example in the centre-south I would make the exception of the entire city of 
Naples, where the proletarian and sub-proletarian youth has remained the same, has remained 
faithful and has not succumbed, perhaps also for negative reasons, to this violent, total and vulgar 
imposition of consumerism. Another great exception are the young people who are members of 
the Italian Communist Party. And for a reason, in my opinion, also quite simple, and we will 
discuss this if anything [...]. I was talking about new Power, which derives from a new way of 
production. This new Power produces a new culture, and this new culture is the cause of this 
atrocious acculturation that makes everyone equal, and in the worst way and in the worst sense of 
the word [...]. But young communists cannot succumb to this acculturation. Why? Because their 
culture, their Marxist culture, their Marxist science - and I don't want to say that every young 
member of the communist party is a great expert on Marx or Lenin - but a minimum is enough, 
choice is enough, vitality is enough of this choice, so that in reality he, even though he knows a 
few sentences, a few words, and has read a few books, then understands the whole point [...]. In 
the culture of a young communist, in his way of seeing the world, it is evident that there is a 
rejection of that bourgeois culture, both in the classic sense of the word, which includes the old 
secularism and the old clerical-fascism, and in new sense of the word, which I tried to define 
starting [...]. At the same time it is clear that a young member of the communist party no longer 
knows what to do with archaic popular culture, which a man of letters like me may regret [...]. I 
said that consumerist civilization has destroyed particular cultures. Now these particular real 
cultures, which I spoke to you about before, are above all archaic and peasant cultures, whose 
values have been destroyed [...]. And I cry over the destruction of these values, but not so much 
because they have been destroyed, but because they have been replaced by values that for me are 
negative, that is, the values of consumerism. Now it is clear that a member of the Communist 
Party is beyond regretting the destruction of the values of an archaic popular culture. It is clear 
that he demands a new type of culture from the popular masses [...]. I want to say that the culture 
experienced by a young member of the communist party is projected beyond both the bourgeois 
culture as it was fifteen years ago and as it has been for ten years, and beyond the old popular 
cultures. So it is a free culture, which ensures that around me, with the young communists I talk 
to, I grasp this vitality, this novelty, this way of being real, which makes me think that, perhaps, 
the picture I have of Italy can be contradicted. 


[Pasolini concludes his speech here and, after interventions by young 
people who raise some criticisms, responds: | 


[...] I didn't make a speech in this direction before, because as far as I'm concerned I found it 
natural, obvious... I don't know, an article of mine, for example, written... and so it's not like I'm 
inventing it now... written ... I was saying these things that I was saying right now, but then I 
asked myself: how long will the young communists be able to defend their dignity? This is how I 
finished an article... that is, they will defend their dignity as long as there is this critical and self- 
critical instance. Because it is clear that they too, in their daily life, in their unconscious life, on 
an existential level, are threatened by what the Venetian boy said. Indeed, they are threatened by 
much more serious things, because it seems to me that the request of this boy from Veneto is a 
little delayed [...]. He greatly emphasized school and that certain scholastic authoritarianism, 
which is typical if anything of my generation, more than his [...]. So it's not so much that school 
is a threat, okay you understand, school always threatens [...] but it is precisely the new ideology 
of consumer civilization that threatens young communists [...]. As for the young southerner, he 
accuses me of the opposite, he tells me he is pessimistic [...]. The two things integrate, and he 
helps me answer the last question [on the electoral victory, ed.]. I will respond critically, and also 
without any preconceived optimism, any euphoria, because optimism, the need for victory, etc. 
etc. are fine, but then, once Sunday is over, Monday begins again [...] that is, we begin to think as 
if it were the Monday morning instead of Sunday evening. The votes of May 12th and June 15th 
are votes that made me happy, I was happy like everyone else and, as Luporini said, mine is an 
eternally defeated generation, finally there was a victory and I was happy. But this means that I 
don't give up my critical skills [...]. I want to say that the votes of May 12th and June 15th give 
me great happiness and testify to a positive moment for Italian youth. However, as I have already 
done and said in an in-depth analysis of the vote, I cannot help but realize that even those votes 
that I consider positive, i.e. the no to the referendum and the votes for the communists on June 
15th are polluted votes. And where are they polluted from? They are polluted by that false 
secularism, and that false progressivism, with which power cloaks its consumerist ideology. That 
is, television, to give just one example, or even school. Television is no longer clerical-fascist 
television. You no longer see processions or boring speeches by prelates on television. Television 
is an education that is no longer authoritarian and clerical-fascist, but an education of a 
consumerist, that is secular, nature, of a filthy consumerist secularism. The life models that 
television offers are, however hideously, secular. Who is offered to your indication? Certainly not 
a holy hermit, or a priest who gives beautiful sermons. A young idiot and a young idiot are 
exposed to your indication. Lay people. Who enjoy life. Whose religion is the picnic, the 
weekend, the car, perfume, soap, nice shoes, blue jeans, etc. So here it is: the votes of June 15th 
were positive also for what was negative in them, also for the propaganda that the powers that be 
made [...]. In Italy, of course, because the new Italian power is still crude, it is still managed by 
people who are worse than archaic, prehistoric, like Fanfani etc. etc. So, it's clear, they weren't 
able to understand that they were stepping on their own toes, shooting themselves in the foot, 
through television. They didn't understand that television, as it was, as intrusive and consumerist 
as it was, would take away their votes. So, let's be clear, let's start the self-criticism straight away. 
Many votes, even beautiful ones, positive for us, truly left-wing men who have made a conscious 
choice etc. etc., are polluted by a secularism and a progressivism that we cannot help but 
condemn [...] by the new mode of production, that is, by the new culture and by the new Power. 
In my opinion, this weekend model is irreconcilable with the communist vote. For this reason, 
within a criticism that I make of [...] [the tape stops after this fragment, ed. ]. 


As we have seen, the ellipses that precede the recording signal an 
absence: they refer to a "before" of the beginning reported here. A first of 


things said, attitudes, faces, looks, body language. 

I remember well Luporini's criticism of Pasolini's representation of the 
young communists as an island: they are anything but an island or a country 
within a country, they are rather internal to the dynamics of change and 
conflict of Italian society as a whole. While listening to this criticism, 
Pasolini appeared, with his black glasses on in the middle of the night, as 
impassive as a Sphinx. As soon as Luporini finished his speech, he spoke 
with the tone, initially calm, of someone who begins with an evangelical 
question: Who do you think I am? A philosopher? No. A politician? Not 
even. Who am I then? A poet. And how do poets express themselves? For 
metaphors. So, finally, do you understand it? — and here, addressing himself 
no longer to Luporini but to the audience, the tone of his voice suddenly 
becomes stronger and more metallic — the island was a metaphor! 

I confess that I was deeply struck, if not emotionally shaken, by the 
extraordinary scenic effectiveness, not at all histrionic but dry and 
prophetically passionate, of Pasolini's oratory. A prophetic oratory that 
echoes in particular in the texts of the "corsair" Pasolini (less, in my 
opinion, in his poetic works), giving rise to that singular transition between 
phoné and graphe, orality and writing, which permeates his conception as 
his practice of the language. 


Z 
LANGUAGE AS MIMESIS 


Pasolini's work is crossed far and wide by the cruciality of the theme of 
language as an inventio that inheres in everyday experience: "I live in 
things and invent, as I can, the way of naming them". A linguistic passion 
nourished by a passion for words - for their affective resonance no less than 
for their expressive effectiveness - and at the same time philologically 
attentive to the root of the terms, to their etymological genesis. This is 
demonstrated by the dialogue established with a great Roman philologist 
such as Gianfranco Contini and the sharing with Tullio De Mauro not only 
of the interest in the linguistic history of Italy, but of the awareness that 
language is the primary institution and the matrix of all other institutions. A 
matrix destined however - Ludwig Wittgenstein had grasped it with extreme 
lucidity in the last phase of his philosophical journey - to evolve and change 
with the pluralization of forms of life. 

In a famous interview from 1971, Dacia Maraini emphasized the 
centrality of key words in Pasolini's work: "I called this feeling of affection 
Teta-veleta. A few years ago Contini pointed out to me how, in Greek, Tetis 
means sex (both male and female) and how Teta-veleta is a reminder of the 
type used in archaic languages". 

Ru-pepé Teta-veleta. Your childhood seems fixated on key words. 


“Not only my childhood but my whole life is sprinkled with keywords.” 
It is not my intention here to dwell on the well-known controversy 
between Carla Benedetti and Walter Siti regarding the criteria adopted to 
collect and divide Pasolini's Opera Omnia into the ten volumes of the 


Meridiani Mondadori. However, it seems to me significant of the 
importance attributed to the use of words, the indignant tone of this letter 
from Pasolini to Siti: 


Another old thing, which has plagued my life for twenty years, is the reproach of possessing 
certain wrong notions, of which the critic knows the right version but doesn't tell me: the notions 
of "the people", of the "subproletariat" , of “history”, of “reason”, etc. etc. By reproaching me for 
the reprobate use of these notions, you seem to be addressing a circle in which you understand 
each other quickly, without needing to waste time talking about it. In short, you consider my 
errors to be ontological, as inherent to my "entirely outcast" condition. 


The relevance of the words had nothing academic for Pasolini but was 
one with a mission that directly involved passion and the body: "Here", he 
wrote in 1966, "the new motto of a commitment, real, and not boringly 
moralistic : throwing one's body into the fight." 

Poetic writing (not generically "literature") is for Pasolini the place of an 
infinite metamorphosis. And in this sense it is diametrically opposed to the 
logic of Power (remember Elias Canetti's aphorism: Power is given where 
metamorphosis is feared). It is the place of perennial change, of the eternal 
overcoming of the individual. In his work and in his life, Pasolini brought 
writing, in its various forms, to its extreme limit, to the border beyond 
which it fades into something that 1s other than itself. And Petrolio, together 
with Salo — it has been said in various quarters — is the place where this path 
has reached its definitive completion. 

The time has come to understand why Pasolini and his work still cause 
scandal in Italy, while they have long since become, and continue to be 
increasingly today, a point of reference at an international level: "In 
countries outside of Italy”, declared Marina Beelke, professor of the 
Technical University of Berlin, “Pier Paolo Pasolini's reputation is 
undoubtedly better, and those who write about him do so out of an 
existential passion. In German writings, for example, I have never found 
words of defamation, but only the intent to understand his works. In Italy 
everything is done - as already mentioned - to damage and denigrate the 
greatest Italian poet of the 20th and 21st centuries... In history the centuries 
pass quickly, but in individual life a century is not even a generation". 

One of the decisive factors of Pasolini's presence on a global scale 
(which some Italian critics have defined as "phantasmatic") is represented, 


in addition to the well-known multiplicity of expressive forms (from poetry 
to the novel, from the essay to the "militant" article, from cinema to 
theatre), .from some linguistically relevant aspects, borrowed from two 
great philologists: not only the "plurilingualism" of Gianfranco Contini, 
who as is known was one of his teachers, but also the mimesis of Erich 
Auerbach. The theme of mimesis as contamination of genres involves that 
mixture between "sublime" and "infimo", sermo subtilis and sermo humilis 
which was created by Dante in the Comedy, but which "to the ancients 
would have seemed monstrous": just think of the presence, in one of the 
highest and most solemn passages of Paradise, of the verse "and let it 
scratch where the trouble is" (XVII, 129). “Dante”, claims Auerbach in his 
great book written in Istanbul between 1942 and 1945, “knows no limits in 
the exact and frank representation of the everyday, the grotesque and the 
repellent; things that in themselves could not be considered sublime in the 
ancient sense, become so with him for the first time, through the way in 
which he orders them and gives them shape" 

One. However, I remember by heart another extraordinary phrase by 
Pasolini regarding cinema, pronounced in a television interview in which he 
said something like: cinema can send an eternal message in two ways, 
either by speaking about something eternal (as happens with contaminatio, 
a mixture that runs through Pasolini's entire work. But the lemma mimesis 
has an even broader meaning in Pasolini. Reality is presented as a universe 
of signs that permeates a multiplicity of "regions" and expressive forms: the 
written word and the spoken word, the engraved word and the word as a 
parable (both a term of comparison and a message, like the evangelical 
parable); the language of the bodies, the language of the theater and the 
language of the cinema which for Pasolini represents the "written language 
of reality ". Cinema, he said, "is made like this: an entire reality must be 
broken and shattered to reconstruct it in its synthetic and absolute truth, 
which then makes it even more whole. [...] like a precious stone that is 
violently shattered into a thousand splinters in order to be reconstructed 
with a more lasting material than that of life, that is, the material of poetry 
(The Gospel according to Matthew) or by focusing on an instant of the 
present so intense as to be projected into eternity; in both cases something 
extraordinary happens: cinema entrusts this eternal message to a material, 
film, whose consistency is barely greater than that of a butterfly's wings. 


1See the splendid and moving pages dedicated to Pasolini in the form of a letter in the recent book by 
D. Maraini, Caro Pier Paolo, Neri Pozza, Vicenza 2022. 
2P.P. Pasolini, Heretical Empiricism, Garzanti, Milan 1972, p.150. 


3E. Auerbach, Mimesis. Represented reality in Western literature, Francke, Bern 1946 (trad.it., 
Mimesis. I] realismo nella letteratura occidentale, Einaudi, Torino 1964, vol. I, p. 200). 


AThe sentences, referring to the film Medea, are reported in D. Maraini, op. cit., p. 91. 


3 
POETRY AND PHILOSOPHY 


What relationship has been established, over the years, between Pasolini 
and philosophy? It is a truly complex issue, which deserves to be analyzed 
in detail. In October 1946 he wrote to Silvana Mauri in a letter in which he 
compared his own situation of existential distress with that which her 
brother and great friend, Fabio, was experiencing in that same period: "In 
'44, that is, in the midst of the war I had ended up no longer believing in 
anything that was not the here and now of my existence, I had ended up 
attributing an immensely greater importance to one of my nails than to any 
other entity that was outside of me; it was evidently an aberration due to 
loneliness, to the constant danger of dying: a real illness of my feelings 
which had all worsened. I was partially aware of this, but the bad thing was 
that I remained convinced of the philosophical validity of placing sole trust 
in my existence. I explained myself very badly, but in short the conclusion 
is this, that, as soon as the war was over and I got back in touch with the 
world, I saw that everything I had thought had already been thought of, and 
that there was already a name, "existentialism". , which (but how 
generically!) could suit my case. I laughed a little bitterly and immediately 
began to heal [...]. Please reply to me immediately, giving me some news 
about him [Fabio Mauri]. Don't be afraid to tell me about yourself too. 
(Then I ask you a favor, to send me as soon as possible, against check, these 
books: The personality of Richmond, Introduction to existentialism by 
Abbagnano, The ego and the world of Berdjaev (all Bompiani). I'm so sorry 
for this I disturb)" 


The tones of the letter, with the openness to existentialism and the 
request for Abbagnano's book, would seem to demonstrate a strong interest 
in philosophy. And yet for Pasolini the true philosophy was poetry. In a 
letter dated 19 June 1943 to his friend Franco Farolfi he had stated this 
drastically: "Philosophers don't interest me at all except in certain poetic 
passages. I find nothing more vain and painful than borrowing a language 
used for centuries and using it for a once again abstract philosophical 
construction. Especially since I find a kind of consolation and balance 
through poetic images, as I was saying. The only philosophy that I feel very 
close to me is existentialism, with its poetic (and still very close to me) 
concept of "anguish", and its identification of existence-philosophy. (Read 
E. Paci's book Existentialism C.E.D.A.M. Padova, where I believe you will 
find a bibliography)" 


It is certainly significant - as the poet and expert on the young Pasolini 
Maria Borio has documented - that Paci's book still remains, "full of signs 
and underlining, in Pasolini's library (first kept in Rome by his cousin 
Graziella Chiarcossi, now transferred to the Archive "A. Bonsanti" of 
Florence)". And equally important is that it was an anthology edited by Paci 
that introduced Pasolini to Nietzsche's work: a reading of a certain impact, 
given that Pasolini cites that anthology "even years later in the article Il 
Friuli autonomous (1947), with a passage from the essay The historical 
significance of existentialism (1941)”. 

Despite this, and despite the satisfaction with which, in a letter dated 11 
March 1947, he had informed Silvana Mauri that he had "extorted" a thesis 
from Felice Battaglia on "The relationships between existentialism and 
contemporary poetics", there is no information about that work. was never 
heard from. The only text available in the contemporary archive “A. 
Bonsanti" of Florence - Maria Borio still recalls - the original of the essay 
Inmarginall'existentialismo of 1946 is preserved, with the provisional title 
Existentialism and communism and the news of a second part never 
composed. 

Furthermore, "the thesis on Pascoli, with which Pasolini graduated at the 
end of '45, was a (brilliant) solution after the abandoned project of a degree 
in art history with Roberto Longhi. Having rejected two first proposals, 


Gioconda Ignuda and Pomponio Amalteo, Longhi accepted a third, on 
contemporary Italian painting. Having written short chapters on Carra, De 
Pisis and Morandi, Pasolini lost them in flight towards Casarsa after 8 
September: he had been called to arms shortly before the Armistice, and by 
deserting he carried out what he called his 'first action of resistence". 

Paci and, through him, Nietzsche therefore certainly favored Pasolini's 
openness to the issues of political commitment and the reception of 
Gramsci and the Marxist tradition, but not to the point of being able to 
speak of a Pasolini as a philosopher: an expression which he would have 
flatly rejected . 

Despite this, a strong analogy with Nietzsche can be seen in two 
decisive aspects. 

The awareness of being "out of date", the bearer of a prematurity 
anticipating one's time. 

The imperative to operate in reality by placing ourselves "beyond good 
and evil". Reality is not divided on one side into the conformist society that 
follows the order desired by capitalism and on the other into those who 
oppose it while still believing in the class struggle: "Reality includes and 
integrates both of these parts, because reality , she is not Manichean, she 
knows no solutions of continuity." 


1P.P. Pasolini, Le Lettere, new edition edited by Antonella Giordano and Nico Naldini, Garzanti, 
Milan 2021, pp. 530-531. 

2P.P. Pasolini, Le Lettere, cit., p. 454. 

3See P.P. Pasolini, Le Lettere, cit., p.559: where, however, he is unable to hide his idiosyncrasy for 
certain philosophical texts ("I spent some macabre days studying very boring books and terrible 
‘idealistic’ handouts"). 


4 
WE ARE ALL IN DANGER 


We have already found the central motifs of the last Pasolini in the 
speech of 6 September 1975 at the National Unity Festival in Florence. 
They revolve around a crucial issue: the notion of New Power and the 
translation of the term fascism. The fascism of the neo-capitalist present, 
global and without a country, is not the "archaeological" one, but that of 
homogenizing "normality" and consumerist fetishism. 

The most dangerous fascism would therefore be that of the anti-fascists, 
holders of an all-pervasive and indifferentiating dominion which presents 
itself under liberal democratic guise while having established a regime of 
inter-class slavery: "The new fascism [...] 1s not humanistically rhetorical, it 
is Americanally pragmatic" 

The domination of fetishism transforms the subject into an object 
appointed to dominate other objects: determining a global commodification 
of relationships which gives rise to a consumption of lives. 

But the key to the New Power is that manipulation of consciences that 
Marxism has neglected and which can only be fought by shifting the axis of 
political commitment towards the subject. From this perspective it is 
possible to establish a comparison between Pasolini and Artaud in the 
criticism of Marxism: "Marxism [...] denies the world of consciousness, and 
I want us to enter the world of consciousness with iron in hand, so that the 
revolution becomes first in that world over there” 

Two other issues that haunt the last phase of Pasolini's work and life 
concern the contrast between the concept of progress and that of 
development and the antithesis between the cyclical time of traditional 


societies and the linear time of modernity. Topics that we will now address 
in Part Two. 

But in the meantime I would like to conclude with Pasolini's last 
response in the intense and dramatic interview with Furio Colombo on 1 
November 1975, a few hours after his assassination: 


I don't want to talk about myself anymore, maybe I've said too much. Everyone knows that I 
pay for my experiences personally. But there are also my books and my films. Maybe I'm the one 
who's wrong. But I continue to say that we are all in danger. 


Yes, Pier Paolo was right: we are all still in danger. 


1It is plausible, on this specific aspect, to establish an analogy between Pasolini and Adorno. In this 
regard, see: F. Vighi, Pasolini with Adorno: fascism revisited, “Italian Studies”, Vol. LVI (2001), 
pp. 129-147. 


2P.P. Pasolini, Power without a face, in “Corriere della Sera”, 24 June 1974. 
3A. Artaud, Revolutionary messages, Ortica Editrice, Aprilia p. 39. 


SECOND PART 
VIOLENCE AND REDEMPTION 


*An abridged version of this part of the text appeared in the volume P.P. Pasolini, Una vita futuro, 
edited by L. Betti, G. Raboni and F. Sanvitale, Garzanti, Milan 1985 (Catalogue of the exhibition 
of the same name held in Rome, at the Mercati Traianei, from 15 October to 15 December 1985). 


1 
POWER AND BODY: A TIMELESS CONSTRAINT 


There is a secret code that runs through the entire work of Pier Paolo 
Pasolini in its many expressive forms and to which only Salo - or rather: the 
Salo/Sade combination - seems to provide the access key. A binary code 
formed by the horns of a dilemma, almost as if to constitute an insoluble 
enigma or a Theorem of the Impossible: History and Power, the time of 
history and the non-time of power. Hence the difficulty of understanding the 
tragic sense of a pluriversal and multiform production, which coincides 
perfectly with a biographical story: with Pasolini's life itself. 

In Pasolini's work, in fact, 1t sometimes happens that the two digits of 
the code diverge, giving rise to an alternating rhythm, which takes the form 
of a double movement. On the one hand, the eternity of the bond that binds 
power and the body. On the other hand, historical time, with its ever new 
scenarios and subjects, in constant mutation. The eternity of Power is 
equivalent in Pasolini's formula to its irredeemable absence of history. For 
this simple but decisive reason, the anarchy of power produces no 
vectorality, no cumulativeness or "arrow of time", but only an endless 
circularity that involves victims and executioners in a single embrace. 

Only by starting from this access key is it possible to grasp the profound 
reason why Salo becomes a metaphor for power. Taking up a phrase by 
Sade in an article which appeared in the "Corriere d'Informazione" on 30 
October 1975, a few days - or rather, a few hours - before his tragic end, 
Pasolini states that there is nothing more anarchic than Power and that The 
Republic of Salo, embodying the most anarchic form of power that has ever 
existed, expresses the essential excess of power in its purity. In Sald/Sade's 


representation the timelessness of the bond that binds power to the body is 
expressed in the sense of domination conveyed by sexual impulses and 
desire itself. From this perspective, the references to Klossowski and 
Blanchot are eloquent. But we could also add the "tortured body" of 
Artaud's scene: a space of conflict in which violence and madness double 
the violence and madness of a reified world, in which bodies - separated 
from any language and relationship and become objects manipulated at will 
— they are massacred to be transformed, remade in their inappropriate 
anatomy. 

Pasolini's representation thus appears close to the concepts of biopower 
and biopolitics introduced by Michel Foucault in the last, tormented period 
of his intellectual research. But in other forms. In different discursive 
regimes. And — crucially — with diametrically opposed purposes. If for 
Foucault power constructs subjects, for Pasolini it destroys or corrupts them 

The extreme degree of power in Pasolini coincides not with the 
"government of lives", but with a "theatre of cruelty" which carries within 
itself the figure of a total, tragic impotence of Power compared to the 
multifaceted vitality and generativity of bodies that , being ungovernable, 
can only be manipulated, tortured and broken down. 

The binary code here becomes the cipher of an extreme laceration. On 
the one hand, history: where the sexual relationship is a language, a system 
of signs that changes in different historical circumstances. On the other, the 
ahistorical dimension of Power: in which sexuality and the body, uprooted 
from every relationship, are reduced to things. 

However, between the two sides, between the two digits of the code, 
there is a stitch. And it is exactly in this point of intersection that the 
original criticism of modernity carried out by the "corsair" and militant 
Pasolini is located. This crucial point is represented by the theme - in many 
respects prophetic - of "anthropological mutation". 


The violent character of modernization, uprooting individuals from 
every community bond, produces a reification of the body: exactly in the 
way in which for Ludwig Wittgenstein the domination of technology 
produces a reification of language, understood as the world-environment of 
concrete forms-of-life . Here an irremediable umlaut opens up between 


authenticity and homologation, community and modernity. A split that can 
only be filled in two ways, in two opposite and complementary directions: 
either by opening a passage to the miracle of the divine and of 
Transcendence (the only one capable - as Teorema demonstrates - of 
restoring to us the relational and linguistic character of sexuality); or with 
the descent into hell of a "desperate vitality". 


To grasp all the extraordinary implications of Pasolini's critique of 
modernity we must now introduce another crucial theme: the question of 
time. We will thus open a window on an aspect that has so far been little 
considered. The relationship that Pasolini establishes between two different 
modalities and dimensions of temporal experience: comparing, with 
surprising results, the cyclicality of "pagan time" with the linearity of 
"Christian time". 


1Acute observations, in this regard, in an essay by Chiara Portesine, Pasolini “biopolitical’? 
Hypotheses, abjurations and critical cautions, in: Pier Paolo Pasolini: interdisciplinary views and 
pedagogical tensions, edited by A. Amendola, M. Attina and P. Martino, Pensa Editore, San 
Cesario di Lecce 2017, p. 86. 


2 
THE “SCANDAL” OF CHRISTIAN TIMES 


In our unstable and torn present, so markedly marked by the crisis of the 
future and the destruction of experience, a theme as old as the origins of the 
"European spirit" once again imposes itself as central: the question of the 
relationships between "pagan time" and Christian". That this theme remains 
underlying an entire swath of Pasolini's work, flowing underground like a 
karst river, is an indisputable circumstance. Nor is it surprising to find him 
here and there in the hidden folds of the "political Pasolini": of the 
committed polemicist of recent years. What is surprising, however, is to see 
it treated in revealing pages - behind the usual direct, lucid and tight 
argument - of an extraordinary philosophical and theological competence. 
Double surprise, or rather squared, when we immerse ourselves in the 
content of these few, very dense pages (dating back to an article dated 6 
October 1974, later collected in the Scritti corsari), breaking down the 
useless diaphragms of the criticisms that have gathered around the work 
Pasolint's style, distorting its meaning. 

The rereading of this wonderful and intense digression on the problem 
of time makes one of the leitmotifs that "common sense" criticism spread 
about Pasolini disappear as if by magic: that of an intellectual obsessed with 
the progress of industrial society. The paradoxical motif that Pasolini 
introduces in these pages instead blows up an equation firmly rooted in 
common sense: that between peasant culture and Christian spirit. because 
he is a naive idolizer of an archaic and religious purity, and therefore a 
crypto-Christian critic, or perhaps crypto- Catholic and "counter-reformist", 
of modernity and democracy 


For "secular" common sense, this holy alliance would be eroded by the 
progressive irruption of modernity, which would replace otherworldly 
values with a finally scientific and "disenchanted" attitude towards the 
world. In reality, these formulas are unable to grasp the profound meaning 
of Christianity for Western culture precisely because they are incapable of 
capturing the paradoxes that are inextricably inherent to the Christian 
dimension of time. But let's try, proceeding in order, to reconstruct 
Pasolini's reasoning in the passages that constitute it. 


The secular approach to the Christian phenomenon - and it goes without 
saying that such an approach is not for Pasolini the exclusive prerogative of 
the laity but of the secularised, i.e. "modernised" Christians themselves - 
appears to be affected by a fundamental flaw, which we could define as a 
sort of sociological flattening of the phenomenon itself. “Until today’, 
observes Pasolini, “the Church has been the Church of But we will 
understand nothing of the problem that lies before our eyes if we do not 
consider that the fundamental characteristic of peasant culture has not been 
so much that of receiving , but rather that of neutralizing the . The image of 
Jesus was, in the peasant universe, equated "to one of the thousand Adonis 
and the thousand Proserpines of a peasant universe." novum, the salient 
motif, of the Christian message, translating it into a pre-existing archaic 
figural and metaphorical cosmos. Until it was hit by the processes of 
modernization, that culture, keeping its symbolic power intact, "robbed 
Christianity of its only original moment compared to all other existing 
religions, that is, Christ". That is, it was subsumed under a dimension that 
ignored "real time", i.e. "history", and in which only the sacred and 
liturgical time of cyclicality and "eternal return" was valid. 


The Christian story of the fall and salvation, of sin and redemption, was 
thus translated into the "paradigmatic time" of the archaic regenerating 
cycle: in the idea of a biographical story inexorably stuck in the horizon of 
a circular movement, inscribed in a a sort of astral arrhythmosophy that 
gives everyone's life a defined curve. The parabolic sense of existence, 
marked by birth and growth, by declining youth, by old age and by death, 
nevertheless found its complete conciliation with the world in the fact of 


representing a perfect individual repetition of the eternal cosmic event: and 
in this conciliatory adaptation to fate, happiness and pain appeared 
symbiotically legitimated ab initio. 


On the contrary, the "scandal", the original imbalance that Christianity 
represents compared to the balance of classical cosmologies, lies precisely 
in introducing a radically new, absolutely different dimension of time: 
"Christ accepted ‘unilinear' time, that is, that which we call it history. He 
broke the circular structure of the old religions, and spoke of an ‘end’, not a 


‘return’. 


1See on this point the harsh controversy with Calvino, who had defined him as "nostalgic" for the 
past: P.P. Pasolini, Open letter to Italo Calvino, “Paese Sera”, 8 July 1974. 


2P.P. Pasolini, Scritti corsari, Garzanti, Milan 1977, p. 104. 
3Ibidem. 
4 Ibidem. 


3 
URBAN APOCALYPSE AND RUSTIC PIETAS 


The exceptional and unique trait of Christianity lies in this radical 
substitution of the End for the Return: it is the first true cultural revolution 
of the Western world, since it replaces the image of a cosmos-container of 
repeatable events with the image of a world-theatre of unrepeatable events 
that extend over time until the consummation of the centuries. But for two 
thousand years this revolutionary kernel of the Christian message was 
guarded and administered only by intellectual elites, while the peasant 
world continued to "assimilate Christ to his old mythical models", making 
him "the incarnation of an axiological principle, through which to give 
meaning to the cycle of cultures". The compromise strategy adopted by the 
"official Church" consisted, in this two thousand year period of time, in 
accepting the misunderstanding: "It could not in fact exist outside the 
peasant masses" 


With the dizzying acceleration of the processes of modernization there is 
a sudden and drastic change of scene, which suddenly makes the exquisitely 
modern and urban vocation of the Christian revolutio emerge: "Now, 
suddenly, the countryside has ceased to be religious. But, on the other hand, 
the city is starting to become religious. Christianity goes from agricultural 
to urban: characteristic of all urban religions - and therefore of the elites of 
the dominant classes - is the (Christian) substitution of the goal of return: of 
soteriological mysticism for rustic pietas. Therefore, an urban religion, as a 
scheme, is infinitely more capable of grasping the model of Christ than any 
peasant religion." 


An attitude, therefore, that is anything but nostalgic. Not at all affected 
by melancholy and withdrawn into the past. Let's not forget the importance 
that the theme of recantation has in Pasolini's later works. The stakes of the 
Abjuration from the Trilogy of Life establishes a clear and irrevocable 
break from the "archaeological" program of tracing traces of that bodily 
vitality in the past which would have now reached corruption in our present. 
The idea of the degeneration of bodies and sexes, says Pasolini, has today 
taken on "a retroactive value": the bodies of the present are corrupt only 
because the bodies of the past were already corrupt. No nostalgia, therefore. 
But only disillusionment. Lucid disenchantment. 


This being the case, what then 1s the relationship that Pasolini tends to 
establish, respectively, with the archaism of pagan times and with the 
modernity of Christian times? Our answer is that it is not a simple 
relationship at all. Indeed: problematic. Or, more precisely: of a relationship 
marked by an intimate and subtle ambiguity. But, in order to explain its 
meaning, it is first necessary to introduce a further specification of the 
question of time. 


1Ivi, p. 105. 
2Ibidem. 


4 
POWER AND TRUTH 


The scene, therefore, has radically changed. If the optical illusions, 
despite this, remain, it is because this change is actually a rotation of one 
hundred and eighty degrees. Of course, behind the transition from the 
unilinearity of Christian eschatological time, which gathers the entire legion 
of historical events in the apocalyptic perspective of the final judgement, to 
the unilinearity of the modern time of Progress, which summarizes the 
entire range of historical processes under the perspective of a gradual rise in 
the material conditions of existence, hides the abysmal gap between a line 
that we endure, because it is desired by an inscrutable divine providential 
plan, and a line that we decide ourselves, as absolute lords of the world and 
of history. 

This does not mean, however, that this same modern idea of the 
irreversibility of historical time is the result of the Christian message rather 
than of the ancient pagan vision of the cosmos. And if there is a gap, it is 
not such as to resolve the continuum between Christianity and modernity in 
an absolute way, which instead appears to be expressible in terms of a 
progressive secularization. Compared to pagan time, the modern (and 
Enlightenment) time of Progress therefore seems to carry within itself the 
entire scandal and paradox of Christian time, although it transfers it to the 
entirely worldly dimension of history: in this sense, behind a term now so 
current and anodyne as "perfectibility" hides all the logical abysses of a 
vision of things which has replaced the finite with the infinite, and measure 
with immoderation. 


The ambiguity of Pasolini's relationship with the Christian message was 
mentioned earlier. To be correctly understood, this ambiguity must now be 
considered in a strong sense, that is, in conceptual and not purely 
psychological terms: that is, it alludes to a double register of evaluation. 


To the radicality and, why not?, to the violence of Pasolini's criticism of 
the conciliatory, compromising and adaptive versions of Christianity - 
expressed by an official Church which, to face the problem of its own 
survival in a secularized world, would no longer find anything better than to 
descend to terms with the all-pervasive power of the image, triumphantly 
taking on all the mass media techniques of spectacularisation - is reflected 
in the need to save that authentically soteriological and messianic nucleus 
of the Christian word which appears to be the only one capable of opposing 
the systematic, "persuasive" , destruction of experience that marks the 
situation of our hypermodernity 

For Pasolini, the profound meaning of this nucleus lies in a radical 
dissociation between the kingdom of Caesar and the kingdom of God, the 
order of Power and the order of Truth, the dimension of politics and the 
dimension of freedom and the existential choice of the individual. In other 
words, the evangelical formula "Give to Caesar what is Caesar's and to God 
what is God's" must be removed from the conciliatory hermeneutics 
established in the official Church to be taken as an "extremist dichotomy": 
as an "affirmation of two universes not communicating, or, if anything, 
contrasting" 


Only here, in the intransigent guardianship of an order of truth clearly 
distinct from the order of power, of all power, can the attitude of the radical 
religious person meet with the attitude of the radical lay person. With that 
same attitude, that is, which Pasolini introduces in the Lutheran Letters by 
recalling Wittgenstein's position (yet another aspect miserably missed by 
the insistent and harmless criticism of the Critics!), and which consists in 
that "secular religion of democracy" which certainly does not refer to 
"codified and conventionalized democratic practice", but rather to 
"democratic practice understood in the purity of its form, or, if we want, of 
its formal pact." 


Revisited today, many years after the tragic scene of his massacred body, 
outside of prejudice, and looking beyond the crystal barrier of conformism, 
Pasolini's work - often and willingly dismissed as apocalyptic by a culture 
so superficially inclined to welcome many artfully packaged "gay 
apocalypses" - begins to appear to us, even from a limited visual angle like 
the one we have chosen, for what it really is: the work-testimony of a 
radical pessimist who - like every serious radical pessimist, from Pascal to 
Leopardi — intends to express, in his ruthless denunciation, his own hymn to 
life. 


And for this very reason the anticipatory up-to-dateness of that work and 
that testimony appears to us, in the face of so much intellectual greed, like a 
gift from the horn of plenty. 


10n the other hand, in another text from 1974, The historic speech of Castelgandolfo (also collected 
in the Scritti corsari), Pasolini speaks of what the Church could be: "The grandiose, but not 
authoritarian, guide of all those who refuse (and a Marxist speaks, precisely because he is a 
Marxist) the new consumerist power which is completely irreligious; totalitarian; violent; falsely 
tolerant, indeed more repressive than ever; corruptor; degrading". And he added: "Never more 
than today has Marx's statement that capital transforms human dignity into a commodity of 
exchange made sense." Form of commodity vs. dignity of human beings: terms that cannot be 
found in Foucault, but are well present in the conceptual lexicon of Frankfurt's Critical Theory. 
As is known, Pasolini's comparison with the "Frankfurters" was sporadic and casual: mostly with 
the texts of Marcuse (known through Franco Fortini), while the authors closest to him were, in 
different and important profiles , Theodor Adorno and Walter Benjamin. 


2Ivi, p. 104. 
3P.P. Pasolini, Lettere luterane, Einaudi, Turin 1976, p. 185. 


APPENDIX 
LAURA'S PASSION 


9/11/2012 


Maeci 

X. MittelCinemaFest 2012 — Central European Festival of Italian 
Cinema 

Paolo Petrucci, I, 2011, 54 min., 35mm 


The documentary alternates archive material with stories from friends: 


—Bernardo Bertolucci remembers Laura in Novecento and reconstructs a 
sequence cut during the editing of Last Tango in Paris 


—Giacomo Marramao and Walter Siti focus on the relationship with Pier 
Paolo Pasolini 


—Francesca Archibugi remembers a precious friend 


—Michelle Kokosowski and Jack Lang and the lucky and reciprocated love 
for France 


—Piero Tosi and Paolo Poli and youth 
—Pasquale Plastino and his directorial adventure 
—Jacqueline Risset and being a woman 
—Valentino Parlato and civil passion 
—Gianfranco Capitta and the theatre 


—Renato Nicolini and the difficult relationship with the institutions 


—Filippo Crivelli and the singer 


Different and converging points of view, which try to recompose the 
figure of Laura Betti: exceptional, unusual and contradictory artist. 


ON THE MARGINS 


The book is dedicated to Laura: the brilliant friend who had read, 
appreciated and published the central nucleus of these thoughts of mine on 
Pier Paolo. 

To our infinite and extraordinary dinners. 

To our passionate discussions. 

To our travels around Italy and the world: to Paris, to Berlin, to Hong 
Kong (when you let me leave alone at the last moment), to remember, keep 
alive, project the outdated and anticipatory work into the future by Pasolini. 


